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Abstract:

The Dharma found in Ramayana is based on universal welfare rather than
conventional strict rules and regulations l.e Vidhi Nisheda
Dharma(Ilnjunctions and

Prohibitions). Trayambakaraya Makhi, in his Dharmakutha commentary,
has tried to present the Ramayana from the perspective of conventional
Dharma. With the help of that commentary, the Dharma found in
Ramayana and other scriptures can be aligned. For instance, in the Vali
vadha context, Valmiki Ramayana and so many scriptures condemn the
crime of Incest done by Vali by abducting Sugreeva’s wife Ruma.

On the other hand in some contexts the scriptures which talk about
conventional dharma doesn't align with Universal welfare. For example
Manusmriti says, “Women have to always serve their husbands. No other
Dharma like doing Pooja is acceptable than taking care of the household.
By domestic work only they attain heavens ".(5.155) But in Valmiki
Ramayana Kousalya, Rama’s mother, had her own Vedic rituals and
worship when her husband Dasharatha was not around(2.20.19). This
paper serves to show the alignment and contradictions of conventional
Dharma with the Universal-welfare-based Dharma, found in Ramayana,
and to emphasize a “Living Dharma” rather than rigid rules and regulations.
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Who was Trayambakaraya Makhi?

Tryambaka Makhin (also known as Tryambaka-yajvan or Tryambaka Raya
Makhi) was a 17th-century Sanskrit scholar, minister, and ritualist in the
Thanjavur Maratha kingdom. He is most renowned for authoring Dharmakadta, a
massive scholarly commentary on the Valmiki Ramayana which emphasizes
conventional laws and rules.

Role and Patronage: He served as a minister under the Thanjavur Maratha king
Shahaiji ||(reigned 1684—1712), having been trained by the kingdom's founder,
Ekoji I. Commissioned to write this work, likely by Serfoji |, it is a detailed
interpretation explaining the Ramayana's narrative in the context of
Dharmasastra.

He himself says this in his commentary:

TSI OT=RISIaT 35T o o
e F: TR Tcdeaal Hefed: |etH |
qisy Afeue Hareemae @ra-amErea: |

Meaning:

This very Tryambaka Makhi was taken in during his childhood by King Ekoji and
Queen Deepamba. They raised him with as much affection and care as their
own child. Having been educated and guided in wisdom, he was appointed to the
firm position of Minister to their son, King Shahaji, where he attained full
authority (independence) in administration.”




1.Introduction of the Dharmakootha commentary:
His words:

TR SUHH:

it HefRon AreHifRT sitagm=IRd hIeaequr HagH | a3 i

ARA SR IGUGTYoh GLaaea AT R-a ez TI N JUIEIcs
IATERFIA feRreraem= 9 Rafawanfiran o smemas | o =iy
TH ATy T WEha i qorfadred | 7 98 aeaduiaareTH gaas THIo)
A THARTET afofaaan aHared gamonrETtel 99; Safes-' sfa as
A IRITET T e T, ITRarer Ifear @ g sfa
THER IV IR, 3TRUGhTUS T ferurgae:' sfa Tv=

TR T TUTEeh T g e, afes Tod & O o9 Jifaeda’ sfa
TGHTUS ehaTeRI, "FITqud o Slensfa W g fareafa’ gfa argamR,
srreaTeRve fafg ARG Shae aHmiRay s THareR= "aaier
TIGYe T SRRIY A | ey amwfagrg: IR Sifg Taom ' sfa

THE U@ UG RIIT IS GHUTATHRI, JGahTUe "SIkl & U 9+:' i
ST IeT T fg ewe tertetd R |
STRITTHIHE AEIH YoIRIgH_ | | IRETong et for = = gshar™ |
THURITIATIT IHaT o o' $fa qefut forsveaaaron

e URRETRUTeIEe RIS ET TG A T aga 9

T AE eI RTEd T IRd afafaaT=ad | |




The uniqueness and purpose of this commentary is dealt
with by Triyambakaraya in this introduction.

Meaning:

There are many commentaries on the Valmiki Ramayana. Some focus on the
greatness of Lord Vishnu, while others focus on the greatness of Lord Shiva.
However, the Ramayana was created to show us the path of Dharma. Therefore,
this commentary is written to focus mainly on Dharma.

One might ask: "Isn't the Ramayana just the story of Rama? Where does it talk
about Dharma and its purport?"

The answer is found in the following places in Ramayana:

e Valmiki’'s Question: Valmiki starts by asking, “who in this current world is a
man of virtue and character”?

Narada’s answer: Rama guards his Dharma and the Dharma of all.
Maricha’s testimony: Even his enemy, Maricha, says in the Aranya Kanda
that Rama is the "embodiment of Dharma."

e Shuka’s Statement: Shuka, a spy of Ravana, says that Rama is someone
who never leaves the path of Dharma.

e Rama’s Own Words: (to kaikeyi) “I| am equal to sages. | am not money
minded. | purely adore Dharma alone”.

e |akshmana’s Prayer: While fighting Indrajit, Lakshmana says, "If righteous
and truthful in the world is Rama, then let this arrow drink the life of the euvil
Indrajit”. And so it happened, proving Rama is the very form of Dharma.

e Brahma’s Words: Lord Brahma tells Rama, "You are the Supreme Dharma
for all the worlds."

e The Bhagavad Gita: Lord Krishna says that he takes an avatar in every era
to protect Dharma.

e The Goal of Vishnu: The main purpose of Lord Vishnu's avatars is to
destroy evil, protect the good, and establish Dharma.

Thus, we have seen how the commentator says Ramayana is a literature of
Dharma. Now we'll see, “ What is Dharma?”, according to the commentator.



According to the commentator - What is Dharma:

His words: 'eieTeeonsat k' gfer g Sfafa: 1| IMeaning:The injunctions found in

shastra is Dharma. This is how Jaimini says.What Scriptures injunct us to do is
Dharma and prohibit us not to do is Adharma.

On what basis do scriptures injunct and prohibit?

For that Commentator quotes Apastamba sutra:
IR - I fohaHToT TR 6 96: age QisgH:'(1.7.7)3f

IApastambar says: “Whatever action the wise celebrate is Dharma, and
whatever they scorn is Adharma”.

In Santanik tradition we have so many scriptures that deal with what to do and
what not to do.

Primary authority among the scriptures

If one asks, 'Among all these scriptures, which should be given the primary
authority? Which should be kept as the primary proof?', the commentator replies
that the primary authority must be given only to the Vedas.

Commentator’s words:
TaTeR! Y vl T - g Wia: geER: gamemegeiia et i

JeAIHTATIIH 31U dfg o8 Ua WaauHo, da] |fd:, ad er:, ad
STAIRIERIT | aur IrusawsTamt:- fomfaue gioeeor se:' sfa

Meaning : In this Dharma, the authority is fourfold: Shruti (the Vedas), Smriti
(conventional texts), Sadachara (the conduct of virtuous people), and
Atmanastushti (the satisfaction of one's own conscience).These do not hold
equal weight in determining Dharma. Instead, the Veda (Shruti) alone is the
independent authority. Following the Vedas is the Smriti, then the conduct of the




virtuous, and finally, self-satisfaction. As Acharya Apastamba states: 'In the event
of a conflict, the authority of the Vedas has more weightage.’

According to this commentator What place Ramayana has in this
Dharma hierarchy?

His words: Tehd JoUR i ARGTHRATISRIEUUT ShHUT b1y o Ufcrdiiead |
Y FATIET AR TRTSHHG AR e T, o= qatsfu aerem:
USRI SATHUYTT BIehUhRIA TN HIEYU Haar | T HRAIRFT0
TEERGEIUN &4 T ufaanfea: |

Meaning: There was no single book that showed all the Dharmas through the life
story of just one person.

To show how one great leader practiced all these Dharmas in his daily life and to
demonstrate his noble character and good behavior, Sage Valmiki wrote the
Srimad Ramayana for the benefit of the whole world. By describing the life of Sri
Rama, the main goal is to teach us the true meaning of right conduct

2.Contexts where Ramayana and smruthis coincide.

2.1. Sitakalyanam

In the context of Sita Kalyanam (the wedding of Sita), the commentator describes
this marriage as a Prajapatya Vivaha. The explanation and relevant verses are
as follows:

3 i 79 G “Hgeel aa” |
Tl =1 W A Tfot gisa o |

afererdr W SRS T |
ST ATHUSTST Hgd ST dal |




Definition of Prajapatya Vivaha

A Prajapatya marriage is a union formed specifically for the two individuals to
practice Dharma (righteous duties) together. Since Sri Rama and Sita married to
uphold and adhere to Dharma, their marriage is classified as a Prajapatya
wedding.

The commentator quotes from various texts:

AT~ "He g =Ra = uremae:' 2 | Mamisfi - G ueud 98 ad
T ' gl | oY - R wRat gk aegaTs 9 | wee e
eI f3fe: @a: ' sfa | s TS e ggad sartaf
TS’ Sf |

This interpretation is supported by several authorities, including A$valayana,
Gautama, Manusmrti, and Bodhayana. All of them emphasize that mutual
dedication to Dharma is the defining characteristic of this type of marriage.
Thus, in this context, the Ramayana is fully aligned with conventional
Dharma.

2.2. In Valivadha context:

The crime dealt in Valivadha context is “the crime of incest”. This very
dangerous crime should not be found anywhere, especially if a king does this
crime, he should be beheaded instantly. Kings are role models and their actions
would be followed by all subjects.agxT i IASTETGHT W= g TST: 112.109.9 1 |
meaning : As the kings behave, so too do the people behave.

Here Rama’s words from Valmiki Ramayana followed by its meaning:

o AT T far <= Ay forent vt s et S o= = ufy afie: 114.18.13 111
o IHAHTE: TAIRIILTY TUNTEA: [TAa AT THASADBRON | 14.18.14 1 |
o T&H: WUGYY: Tal U WAFH | g TAYAHTHTAT g IRV | 14.18.15 1 |
o TUGHIS: TTH ATRIHATHIT: | ST~ 3T SITA-IH-aa 5ead 7 fhq

114.18.16 1 |




o 3E T HAHAHE FAG SEH o | 1 g A Shae U forfeqrg™ | |
114.18.17 1

o TIAEHU U3F I & HAT ga: | AITad & W el g6 F1a-1+4.18.18 | |

o 3T T YXHTU U HGIe: ITATT T hHTcTAT qTaehHeha4.18.19 | |

o TEICIA d YATHTHITR A | AT HIIHRI S-Sl ST Afurfed:4.18.20 | |

o g yHforgH Sihaarcuyy: ITUeTe=a T=aTtH g gigad4.18.21 1

o T2 d T urg eafrisg Folga: 13 Wi anfyr wrat arergere 9: 1R )
HTHTA SUST AL T: 114.18.22 1|

Meaning:

13.The elder brother, father and Guru- these three are considered as fathers, if
they are in the path of Dharma. 14. The younger brother, son and virtuous
disciple- these three should be considered as offspring, if Dharma is the reason.
15. Dharma of noble ones is subtle and not easily perceptible. The soul that
dwells in the hearts of all beings knows what is right and what is wrong.16. You
being crazy consult only the wavering and uncultured men. You are blind led by
blinds. How can you judge me? 17. Let me reply to your question. You need not
scold me out of wrath.19. See the reason why | have killed you. When Sugriva,
the great soul is alive, you approach his wife Ruma who should be treated as
your daughter-in-law with lust. 20. You have lost the conventional Dharma. |
punished you as you took your brother's wife with lust.21.You are against
Dharma and convention. | never see any punishment other than the capital
one22. | cannot tolerate your fault. | am a royal and belong to a noble lineage

These meanings are taken from our Acharya Dr R.Rangaji’'s Webolim edition of
Ramayana book.

Commentator Quotes from Apastamba sutra and Narada smruthi for
the punishment of the crime of incest.

Apastamba sutra:

o “IfgUaHGHA! JAT WERHATATCIRIA HHI ST =T SITG:, Afgdd T ATl
queT: | WiEATd 9o RiseeT Iguura”( 2 .10.26.20) Sfi STIIaIoT | |

e Meaning: A young wicked man who, decked with ornaments enters a place
where a married woman or an unmarried woman, must be afflicted. But if



he does it intentionally with a bad purpose, he must be punished.If he has
actually committed adultery, his penis shall be cut off together with the
testicles.

Note: the punishment which is given here is more likely to be inhuman but note
that it is told in such a way to secure the women in their home and families.

Narada smruthi:
o TTC HIGSEET AT et |
fUrqeaaia Rt Wi doaet gur ||
o fed IRWRET T TST WOTNTCT |
NEIREISGICIERSIE= el R il

o IHHATHI TS+ TEACHT IAd |

R~ A=l guel fadtad | |

As the meaning of the same crime is given before, translation of the above
slokas are not repeated here. Only few more relatives are added here who are
not dealt in Apastamba sutra.

Smrti texts, such as those attributed to Apastamba and Narada, prescribe severe
punishments for such violations. Therefore, Rama’s action in this context aligns
with the norms of conventional Dharma.

2.3 Bharatha’s Oath

When Bharata returns to Ayodhya and discovers that Rama has been exiled, he
is extremely shocked and upset. To prove his innocence to Kausalya, he utters a
series of curses. Bharata says. “whoever consents to Rama's exile, may all these
heavy sins befall upon him”.



Here are those verses and the commentaries with explanation:

el ARATI FigAT T e |
TAE: TAl ABY TRR—ISTA T 1 12.75.20 1 |

May he, who wishes Rama's exile, not resolve to follow the Vedic texts.

3 A HATAGT: YTATTE Scfth Wl | TuT ATRIMIToh-
T: Ui i 2ATE o GATH: e |

IR o foemggraraeny sfa 1|

By this, distrust in good scriptures is considered a sin.

Anushanika says- The one who refuses to trust vedas or any wise man's
scripture, his sin is equivalent that of a Bramhahathi (killing of a Brahmin)

s qrdiat arg 99 o ufadeq |
& 1eA T i RS T 112.75.211 1

21. May the one who consents to Rama's exile get the sin of harming a cow by
trampling it while it sleeps.

IS - St TF: Ao MR o= asidd
Apastamba also says that it is prohibited to kick deity status, king and cow.
37 UTHIIET R gt Sa aTaTeeh- ficemm=rd | aer SeTdE -

AU Hld UTHehTe  HEIHH |

AYATE 7 Held T TAATET: |

Serving the wicked will never lead one to a good course. This is how udyoga
parva says.

(Serving a wicked is considered as sin by Bharatha, also as well as Smruthi
texts. So here they go hand-in-hand)



3. The contexts where Ramayana do not agree with smruthi
texts.

3.1. Kowsalya’s Agni-upasana (ritual fire worship)

Here the commentator’s view is given below

YT WIHATE GEATTe @ || 3TREH e TR a5 9a: | 1(2.75.13)

T 'R IR TR I T9a: STHY_ | T&gII=H | Jd WX
ammmaﬁwé\'—rwrdmw EHRGHIAR I AL dEEd o+
TG SHET | 7 o SASRETShRI, "Rd: ATehTIior AT T HTH g’
ey | afg s WA= SRRl 7 shde: @ | fh =, et uftersy
DI AT TATHIIITH | TR h TS Ui, 37d: haesTiiHT
R o Ul FaaguueRats 99 | i Agiada agmueTs Waq | '"TE R
WRA: I AR TGY:' STl TSI THHTHg el WA fUqeepR sAfaehRIa
TRAF AN AT TGS, THEHITHS YRR § gt T3+ JHH | Aih Shohedl
31T Uelteararan formT shermafiat Ta-m s qefi 1 | ST g SAST JeRRRRn
AT TSI’ ST T SABTAT TATRRISITaTHT '3l a9 o UTTomiy weior =
I | SIS T A glon 0 I | haardqif fge et &gy
SR IA T AT SHhehaAT: URATTIETATY df URSATEAAT T STERTITET |
T "TRIEH [hed TRIT It Ta:' $f) oo JehAd | 37d QT YRAhdTI2RaTd
AERMAT T FIART AR RARIAR a1 7 e Sfd |

The Objection of the Commentator (Purvapaksha)

The statement, "l shall set out to where Rama is, taking along the Agnihotra
(sacred fires) with me," appears to be improper. When a husband dies,



performing his last rites is an obligatory duty. Since both the deceased King (the
subject of the ritual) and Bharata (the one meant to perform it) were present, it
seems inappropriate to ignore the funeral and carry away the sacred Agnihotra
fires to the forest.

One might argue that Bharata was disqualified because the King specifically
commanded, "Let not Bharata perform my funeral rites,"” and that the rights
belonged only to the eldest son, Rama. However, if that were the case, Bharata
should not have been allowed to perform the rites later either. Furthermore,
leaving Kaikeyi behind while taking Kausalya and Sumitra is problematic. Since
Kaikeyi was also a legal wife, taking the sacred fires, excluding other wives,
seems to violate scriptural norms.

The Answer for that objection

The objection is incorrect; Kausalya’s statement is indeed valid for the
following reasons:

e Bharata’s Eligibility: King Dasharatha had declared, "If this exile of Rama
is pleasing to Bharata, then let him not perform my last rites.” At that
moment, Kausalya did not yet know Bharata'’s true intentions or his
devotion to Rama. Therefore, it was logical for her to think that the fires
and the King's body should be taken to Rama, the rightful eldest son.

e The Status of Kaikeyi: Regarding the exclusion of Kaikeyi, the scriptures
state that the eldest wife (Jyeshtha) is the primary partner in Agnihotra
rituals. If she is present, the others may follow as they please.

e The King’s Renunciation: More importantly, King Dasharatha had
explicitly renounced Kaikeyi, saying, "l abandon the hand | took in
marriage and the fire we circled together... | renounce her who is
interested only in her own selfish ends and has abandoned Dharma."
Given this formal repudiation, there was no spiritual barrier to taking the
fires while leaving her behind.

Conclusion of the Commentator for Kausalya’s Fire worship: Therefore,
Kausalya’s initial intent to take the Agnihotra fires to Rama was entirely
appropriate. It was only later, after Bharata proved his innocence through his
solemn oaths, that Kausalya recognized his sincerity, accepted his right to
perform the funeral, and chose to stay back.




However, Valmiki Ramayana diverges in this context:
Kausalya’s Ritual fire worship Observed in the Valmiki Ramayana
1. Independent Fire Worship (Agnihotra)

In the Ayodhya Kanda (Sargas 20.15-19 and 25.26-29), Kausalya is depicted
performing her own fire worship.

T &iereT g8 e arqurrron | 31f S[Eifer T aar weeed FangeT | 1(2.20.15)
gfer=d =1 A&7 THI AT T/ YA | S& AT T grad=it garz=4 | 1(2.20.16)

SRR T TAITad S, | SIS I d WG g 11(2.20.17)

TSI WIeATT= [T T el AT | A quiehnisgy gaal Tq=: | 1(2.20.18)
Ot Y Gt AT BRI | TIIN Segaddt qaafor 11(2.20.19)

Meaning:

Thus she worships the divinities by flowers and incense and also with divine
hymns. 27. She brings fire with the help of a priest and offers oblations for the
welfare of Rama. 28. Kausalya offers ghee, white flowers, fire sticks and white
mustard in worship. 29. The priest guides her to perform all the rituals. Then she
offers the desired fee to the priest.

Specifically, when Rama approaches her to deliver the news of his exile, he finds
her engaged in a sacrificial ceremony. This suggests that she maintained a
dedicated ritual space and performed offerings to the deities for the welfare of
her son and the kingdom, even when King Dasharatha was not present all
around.

i AT GO TR T | wf e R e e
112.25.26l1

SIS HHUTER SO @I | g fafeqn ImagesRond |12.25.27



A AT AT SiAY: Sa9ia | SUGHTEATH Shidedl URHTET | 12.25.28
3uTeAT: 9 fafem g af=m=raa | gagsaaRINT arg] AfeHeshedad | 12.25.29

26. She worships the divinities by flowers and incense and also with divine
hymns. 27. She brings fire with the help of a priest and offers oblations for the
welfare of Rama. 28. Kausalya offers ghee, white flowers, fire sticks and white
mustard in worship. 29. The priest guides her to perform all the rituals. Then she
offers the desired fee to the priest.

(These meanings are taken from our Acharya Dr R.Rangaji’'s Webolim edition of
Ramayana book)

Therefore, we derive that Kousalya performs agnihotra independently in solitude.
2. Proficiency in Vedic Mantras and Meditation

Kausalya’s blessings to Rama before his departure are steeped in Vedic
tradition. Her use of specific mantras and her adherence to daily spiritual
disciplines—such as Pranayama (breath control), meditation on Lord Janardhana
(Vishnu), and fire rituals—indicate a profound familiarity with the Vedas. This is
explicitly noted in Ayodhya Kanda, where her piety is described as constant and

unwavering . ATOTTATHA G&Y SARHAT G | 1(2.4.33)
3. Rama’s Instructions to Sumantra

During his journey into exile, Rama specifically instructs the charioteer Sumantra
to deliver a message to Mother Kausalya. He requests that she remain steadfast
in her devotion and continue her daily engagement in ritual fire worship. Rama
viewed her spiritual practice as a source of strength for her and protection for
him.

THTT TATHTHHERTRAT 9 | I o UTe} & erere] IR | 1(2.58.18)

4. Commitment to the Sacred Fire

When Bharata returns to Ayodhya, Kausalya expresses her deep grief and her
desire to leave for the forest to be with Rama. In her resolve, she mentions her



intention to take her Ritual Fire (Agni) and Sumitra with her. This highlights that
her identity as a practitioner of these rites was inseparable from her daily life,
regardless of her location.

T WIHATE AR G@EH_ || SRUGH [ T8I I T9a: 11(2.75.13)

3.2 Sita’s Sandhya vandanam(a morning vedic ritual).

In this section, we are going to examine the Dharma-kata Commentary.

Here a doubt arises: do women have the practice of Sandhyavandanam? Is it
prescribed for them or not?

Sandhyavandanam is a Veda-prescribed ritual. Conventionally, women are not
given Vedic study (adhikara for the Vedas). If that is the case, how can
Sandhyavandanam be applicable to women?

At this point, the author of the Dharma-kdta Commentary takes up this issue and
examines it in detail.

ffarem: fea=:- sigenfe=an sasEgfa | seEfci U e e AT CR Ay |
TEEEAT g STIIAGE: | T I gia: -- 'fgfarem: & | seanfe=r: geaagfa
| T TG AU Jareaa @fg o (=i | SEegama-Td
e FAfRguaEE Far foame: k! 3fa | o

AT TG TaRUToh- ' 37 § ATHACHRIRT g, W Far: 7t =
HTATI T | T4 HAA STaTfe s19d | Wiua afg sremast 1 s |

There are two types of women: Brahmavadinis and Sadyovadhus.

For the Brahmavadinis, there are rituals such as the Upanayana (sacred thread
ceremony), the study of the Vedas, and other related practices. For the
Sadyovadhus, however, there is an absence of such formal study.

Accordingly, the sage Harita states:



'Women are of two types: Brahmavadinis and Sadyovadhus. Among them, the
Brahmavadinis have the right to Upanayana, tending the sacred fire (Agni-
indhanam), studying the Vedas, and practicing alms-seeking (Bhiksha-charya)
within their own homes. As for the Sadyovadhus, when their marriage is
imminent, the wedding should be performed after conducting only a brief
Upanayana ceremony.'

It is with this very distinction in mind that the two types of wives of Yajnavalkya
are mentioned in the Brihadaranyaka Upanishad:

'Now, Yajnavalkya had two wives: Maitreyi and Katyayani. Of those two, Maitreyi
was a Brahmavadini (a seeker of spiritual knowledge), whereas Katyayani
possessed only the common worldly wisdom of women (Stri-prajna).’

Now, let us look at it according to the Valmiki Ramayana.

There are many places where women do Vedic rituals like Sandhya
vandanam Tarpanam etc. And also Ramayana doesn't talk about
Bramhavadini Vadhu and Sadhyo Vadhu. It just records the women like Sita
and Kousalya who have practiced the Vedic rituals like Sandhya Vandana
etc.

In the Valmiki Ramayana, in this section, in the context we are looking at now,
Hanuman says, "In this place, Sita Devi will come to perform
Sandhyavandanam." Furthermore, before this, it is mentioned in the Ayodhya
Kanda that all three—Rama, Lakshmana, and Sita—performed the
Sandhyavandanam together.

TAK] STGRAYUT GEHUN SRS |

IRIATE T AT UTEd Higdm: 112.87.18 11

Furthermore, all three—Rama, Lakshmana, and Sita—performed Agni worship at
the ashram of Sutikshna, and after that, they worshipped the Devas.

3197 Asfll GUET I THGEHATT |
ey fafdeae =t qufezror a7 113.8.3 11



Also Dasharatha resolutes to Kaikeyi “O woman of bad deed! May you with your
son not perform funeral rites or 'Tarpana’ (offering water as oblations to the
manes) if you stop Rama's coronation”.

AT GYAT AT THelAT ASHRAT | ATEATRIHTER A TS 1 112.14.171

This shows that women in Ramayana have the right to do Tarpanam.

Furthermore, it is mentioned in the Ayodhya Kanda that the wives of
Dasharatha—namely Kaushalya, Kaikeyi, and Sumitra—after Dasharatha's
death, performed Tarpana for Dasharatha and then returned.

Falgeh o WA ATe JATET AfAgifedns |
QAR T S8 Sa=< §@H 112.76.23 1|

Ramayana also deals with Vedic rituals performed across the caste.

For example, Ramayana talks about a boy, who was the son of a Sudra-woman
performing Sandhyavandana and fire ritual.

! Al TS ST gagarRi: |
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Additionally, it is mentioned in the Ayodhya Kanda that the charioteer Sumantra
also performed Sandhyavandanam.
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And also Ramayana doesn't talk about Bramhavadini Vadhu and Sadhyo Vadhu.
It just records the women like Sita and Kousalya who have practiced the Vedic
rituals like Sandhya Vandana etc.

Thus, we've seen that Ramayana doesn't match with smruthi texts. In the
upcoming passages we are going to see the deeper aspects of Dharma (which is



Universal welfare) and its difference with Dharma of Vidhi Nisheda(injunctions
and prohibitions).

3.3 The difference between Conventional Dharma and the “Real”
Dharma:

Conventional Dharma’s features:

Conventional Dharma is the Dharma of proper conduct of elders, which is based
on injunctions and prohibitions—in other words, it is a set of statements about
what must be done and what must not be done.

This Dharma is considered as being prescribed only for certain people or,
alternatively, it is seen as something to be avoided by certain people.

Moreover, the Manusmriti states that this Dharma is prescribed for the people
living on the banks of the rivers Drishadvati and

Saraswati.(FXEd NGl qa-TebIa<R’Hl ) (Manu.2.17)

Furthermore, this dharma is such that it is based on the path followed by the
elders, and it is filled with rules and regulations prescribed by the scriptures
written by them—apart from this, it can't be conceived by our own intellect.

At times, it can be seen that this also carries anti-human values

Therefore, when the Smritis contradict the Veda in certain aspects—that is,
sometimes when these Smritis deal with conventional dharma it goes against the
Vedic mantras. Therefore our elders have stated that if contradiction happens
between the Vedic mantras and Smriti text, then Vedic mantras themselves

should be taken as the authority.

From this, it is evident that sometimes the Smiriti text is not suitable for us.

Universal Welfare-based Dharma



What is Dharma in general?

While what we have seen in conventional dharma has been prescribed for a
particular group of people in a specific area during a certain time period, Dharma
in the intention of universal welfare is beyond time, location, and even people.
These principles are those rooted in human centric values such as brotherhood,
humility, calmness, servitude, love, friendship, etc which are common to all
castes and creeds which can solely be defined as Dharma.

The Dharma that is described in the Ramayana is based on universal welfare.
This is the Dharma that could be followed by everyone. This is not something
that applies only to a few and not to others.

As Valmiki says “Trearcmeai=i TRa: ARay Agiae aeagHraurehl Sy

TARSI{” meaning-- “As long as there are mountains and rivers, this Ramayana
will remain in this world”. As Ramayana expounds Dharma of Universal welfare,
this Dharma will also exist as long as this Ramayana exist. Beyond ages, beyond
regions this Dharma of Universal welfare will exist due to Ramayana’s existence.
So we can derive that the Dharma shown in Ramayana is always relevant to
everyone at all times.

Moreover, what we see from this is that the Ramayana, or the Dharma shown in
the Ramayana, is not merely a set of rules that is to be practiced only in one
location, or at one time, or in one space.

Additionally, in the Ramayana, Vibhishana says, “acd: AU 5H Ud

aﬁ?ﬁf’ . This means, “even if you have studied so many scriptures,(if one does
not understand the Dharma), then all the studies are in vain.

Moreover, when Lord Rama kills Vali, he says, “ ‘eiﬁ@l: EﬁfﬂleITq'l?qTaE

RAHRIVH(4.18.15), meaning that Dharma is not something that changes from
person to person; Dharma is that which is inherent in the heart of all beings and
is known to our own conscience and inner self. From this we can derive its



intended meaning that Dharma is the most objective thing and it is completely
common to all.

And also, in the book “What is Dharma” our Dr Rangaji had written that Rama
transgresses Conventional Dharma.-Rama

did not prioritize Kula-dharma too. Vasistha says to Rama, "The convention in the
lineage of lksvakus is to crown the eldest. O glorious Rama! Break not this
conventional Dharma. Rule the kingdom like your father. (Ramayanam,
2.110.36.)But Rama broke this conventional practice to uphold the oath which
was given to Kaikeyi by Dhasharatha. So Rama gives importance to the truth
which is deeply rooted in humanity.

Additionally, Kings in the lineage of Rama had the practice of hunting. But Rama
says this

“The archers had chosen hunting in due course of time as entertainment. | do not
have a high liking for hunting. This is the conventional practice of the royals.
Hunting is loved and performed by the royals with bows.”(2.49.16,17) this is also
a place where he transgresses conventional practice because killing other lives
without any purpose is inhuman.

Furthermore, a text called the Gautama Dharma Sutra states certain 8 virtues. It
says that a person who lacks these 8 virtues, no matter how much ritual practice
they perform ; they will not attain the world which is the fruit of Yajna. These 8
virtues are also human values.
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gfdl 1(Gautama Dharma sutra-8.20)

Now, the eight virtues of the self are:

compassion towards all beings, forgiveness, absence of envy, purity,
effortlessness (freedom from strain), auspiciousness, generosity (absence of
miserliness), and absence of desire.



A person who possesses all the forty sacraments (sarmskaras) but does not have
these eight inner virtues of self-
such a person does not attain the world of Brahman (Brahma-loka).

But indeed, even if a person possesses only some of the forty sacraments, yet
has these eight virtues—

that person attains union with Brahman (sayujya) and also reaches the world of
Brahman (saloka).”

Additionally, in Ramayana it is told that “ ST&TETHT farf-eT: axa f2ma ¥g”
meaning—the Dharma, with auspiciousness, is manifested from Rama himself.
This is because every action taken by Rama is not based on his own likes and
dislikes, but based on the pure intentions to do welfare for others. In this way he

lived for others' well being. ¥ = €H = WRTshH o WdTIHH fOrRrafeat = |

festTiacanfefergst o T=rATgRafde™® d=: 112.109.31 | | meaning — “The
virtuous upholds that truthfulness, Dharma, valour, compassion towards all
beings, speaking kind words, paying homage to gods, priests and poor ones —all
these are paths to heaven”.

This clearly shows that he is living Dharma—based life, not a selfishness based
one

He himself says —a-aTd a9Ad JRTIdHSH: [T %S: Ju3: e Saiy
qUI 1 12.109.26 1 |
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meaning— “I shall spend the term of my forest life with sincerity and holiness and
purity of mind and with regulated food and with ancestors and gods satisfied with
offerings of roots, flowers and fruits, with my five senses contented and with a
mind that discriminates between what ought to be done and what ought not to be
done”. This clearly shows how Rama is the embodiment of Dharma. His
selflessness and living for the well being of all itself shows us the path of
Righteousness. There is no need of any other scripture to prove Rama is
Dharamatma other than Ramayana.

Conclusion:



While conventional dharma intends to uphold Dharma through injunctions and
prohibitions, there are instances where it deviates from Universal Welfare as
shown through the examples above. Using the Ramayana as our ultimate guide
to understand the true nature of Dharma, it becomes clear on which actions are
rooted in Universal welfare and those which are not. Those human values and
principles transcend any distinction such as time or religion. They are common to
all. Given conventional Dharma'’s finite capacity to prescribe actions, one must
neither attempt to bring the Ramayana under its proposed framework nor
relinquish the Ramayana in favour of its perspectives when in contradiction.

Dharma is deeply ingrained within our own nature. By recognizing the expansive
nature of the Ramayana as it is, we can realise this Dharma which further impels
us to be in the path of Universal Welfare.
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